Abstact
the first person who called for the establishment of the International Association of Islamic Relief to help Muslims who face poverty and disease.
He has written a number of books and articles. His articles and research papers have appeared in many Arabic and Islamic journals and magazines.
1 He has also issued many fatwas, some of which were published in the Majallat al-Minbar, which is published by the Ministry of Awqaf of Egypt and Majallat Nur al-Islam, 2 which is managed by the 'ulama' of Guidance and Counselling in Azhar.
3 Indeed, his writings have obtained general acceptance among all sectors of the Muslim world. For example, his book al-H{ ala> l wa'l-H{ ara> m fi> 'l-Isla> m is taken as an important book by Malay Muslims and some other Muslim groups in deciding Islamic laws for the problems of daily life, like the problems of food and drink. This has led to translations of some of his works into languages other than Arabic. Some of them have been reprinted.
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In the Muslim world Yusuf Qaradawi is regarded as one of the most influential thinkers. In the 1980s and 1990s, he played a role in guiding the thoughts of Muslim youth. 5 He is a man of great principle, especially in the fight against external propaganda and internal deviation. To illustrate this case, the letters of comments and supports for the website launched for Yusuf Qaradawi are, as I myself have found, mostly from the young Muslims. They have given great support and seemed to be interested in joining the membership for this project. See http://www. Qaradawi.net. by ignorant people. He is an eminent Muslim figure with regards to his knowledge, thinking, jiha> d and da'wa. He is also involved in the media, for example on television in Qatar. By all accounts Yusuf Qaradawi is a popular author on the themes of Islamic jurisprudence. It is then not surprising that the 1997 award in the field of jurisprudence studies went to him.
His book Fiqh al-Zaka> is probably the most comprehensive work in the area of zaka> t. The well-known Pakistani writer and activist Abu al-A'la al-Mawdudi commented on this book saying that it is the book of the century on Islamic jurisprudence (fiqh).
Literally, meaning "purification" and "growth", 6 and taken from the verb zaka> which signifies "to thrive", "to be wholesome", and "to be pure," 7 according to Qaradawi, zaka> t can be attributed to both thing and person. Referring to al-Mu'jam al-Was\ i> t\ , he quotes zaka> al-shay', which means "something grows and develops", and zaka> fulan, which means "someone thrives and is proper (s\ alah} a)", to show the literal meaning of zaka> t. Then, zaka> t, from his point of view, literally means, besides "benediction", "purification", and "piety", also "growth."
8 The meaning of the "growth" and "purification" are not only attributed to the wealth but also to the person who performs the zaka> t.
The word zaka> t developed into a technical term meaning "giving a certain amount of wealth to the right owners."
9 In this sense, 'ulama> ' from various schools of Islamic law have defined zaka> t differently. They agreed, however, that zaka> t means the action of fulfilling an obligation which is precisely fixed and which concerns one's possession.
10 For Qaradawi, zaka> t applies to the fixed amount of wealth which God has defined for the right owners. Qaradawi, p. 53. In the Qur'a> n and the Prophetic tradition zaka> t is called s\ adaqa.
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Al-Mawardi even said that "s\ adaqa is zaka> t and zaka> t is s\ adaqa", and "they differ in the name but meet in the meaning."
13 Nevertheless, according to Qaradawi, zaka> t has to be differentiated from s\ adaqa. Zaka> t, which is commonly defined as a form of charity, almsgiving, donation or contribution, differs from s\ adaqa, which in later Islamic usage commonly means "voluntary alms". In this respect, zaka> t means the prescribed "legal alms", whose amount is fixed.
14 The difference between zaka> t and s\ adaqa, therefore, lies primarily in the fact that zaka> t is a formal duty not subject to choice, and Qaradawi agreed that the word s\ adaqa denotes only voluntary alms. This is because, according to him, custom has corrupted its meaning. S\ adaqa is then, for him, every gift given to the beggar or the deprived based on the feeling of the individual.
Zaka> t is an obligation which lies in ownership. Ownership itself in Islam refers to al-milk, which differs from al-mal. Al-ma> l which literally means 'wealth' or 'property' is defined in different ways. The Shafi'ites, Malikites, and Hanbalites maintained that al-ma> l includes both usufruct (al-mana> fi') and the material (al-a'ya> n). Different from them, Hanafites maintained that al-ma> l includes only the material, as it is only the material which can be possessed and utilized. Thus, in the opinion of the Hanafites, the usufruct can not be considered mal.
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12 The word s\ adaqa, which according to some 'ulama' means both obligatory (zaka> t) and recommended s\ adaqa, has resulted in the dispute among the 'ulama' over the kind of s\ adaqa that the Prophet's family is not allowed to take from. Because, it was stated in a h} adi> th that the Prophet's family are not allowed to eat from s\ adaqa. So, it was the word s\ adaqa, and not the word zaka> t, used in the h} adi> th. The h} adi> th states that the Prophet, when Hasan b. Ali took dates as s\ adaqa and ate them, asked him to throw them away and said that his family were not allowed to eat from gifts. Nonetheless, the majority of the 'ulama' agreed that it is the obligatory s\ adaqa (zaka> t) that the Prophet's family are not allowed to take from. For detailed discussion, see Rashid Rida, Al-Manar (Majallat 'Ilmiyya Adabiyya), Vol. VIII, 190, p. '21. 13 See Qaradawi, p. 56 Qaradawi was inclined to accept the definition of al-ma> l given by the Hanafites. For Qaradawi the definition given by the Hanafites is the closest definition to the literal meaning of al-ma> l mentioned in Arabic dictionaries. This definition, he argued, can be connected to Islamic principles of obligation of zaka> t. He claimed that zaka> t is only applied to the material (al-a'ya> n) and not to usufruct (al-mana> fi'), because, in his view, usufruct can neither be kept in a public treasury (bayt al-ma> l) nor can it be distributed to the recipients of zaka> t. It seems to be clear that Qaradawi defined al-ma> l as to connect it with the obligation of zaka> t, which can only be levied on the material.
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The disagreement about defining al-ma> l has a connection with the confusion of the 'ulama' in defining al-milk. Al-milk is a legal term denoting ownership. It is taken from the word malaka meaning "to own".
17 The owner or the person exercising ownership is called ma> lik, but this word is rarely used.
18 Rabb al-ma> l or s\ a> h} ib al-ma> l are preferred to it. Al-Jurja> ni> defined the term al-milk as "a legal relationship (al-ittis\ a> l al-shar'i> ) between person and a thing (shay'), which allows that person to dispose of it to the exclusion of everyone else".
19 Classical Muslim jurists confused the right of ownership with the thing which is its object. For them, ownership is not a right (h} aqq), but a piece of property which has become ownership. The debate then arises in effect from the fact that in Islamic law, a piece of property can only be corporeal and material, and a thing which is not considered to be a piece of property cannot be the object of an act of disposition.
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Wahbah al-Zuh} ayli> , on the other hand, defined al-milk as a thing that man owns whether it is material or usufruct. Based on this, he maintained that the Hanafites claim that al-milk is more general than property or wealth (al-ma> l) can be accepted.
21 Like al-Zuh} ayli> , Qaradawi viewed al-milk as including the material and usufruct. Therefore, what he means by ownership in this discussion is the material (al-ma> l). 16 Qaradawi, p. 144 Islam, he taught, has permitted private ownership and deemed it to be a principle of the establishment of the economy.
According to Qaradawi, when a person receives wealth in legal ways according to the shari> 'a, such as through work, he or she has authority over it. This authority is, however, within established limitations. He therefore reminds us that Islam prohibits the owners of wealth from using their wealth to wreak damage and danger on the earth. It also prohibits them from developing it in ways that contradict the shari> 'a or Islamic values and ethics, like selling prohibited materials such as alcoholic drinks.
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Besides, Islam also reminds us that there are rights of other people to our wealth or ownership. Such rights have to be given to such people as indicated in the Qur'a> n. Zaka> t is one of the best examples of how such rights could be fulfilled and how the owners could make their wealth serve society. And Qaradawi makes clear arguments for it by stressing that zaka> t has three functions. The first is that zaka> t is a form of worship like prayer and fasting. The second is that zaka> t is a source of income for the state in the financial and economic systems of Islam. The last is that zaka> t is the first institution for a mutual social responsibility in Islam.
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The first function concerns zaka> t's basic religious value. Qaradawi stressed that the Qur'a> n always mentions zaka> t in conjunction with prayer (s\ ala> h). This indicates a strong relation between the two obligations. He explained that prayer is the pillar of religion and zaka> t is its bridge. If someone is able to cross this bridge, he will be saved. The call for zaka> t, in the Qur'a> n, is therefore always preceded by the call to prayer. 25 The second function stresses economic values, as paying zaka> t brings money back into circulation. The third function in zaka> t aims to free the community from poverty. Concerning the two last functions, Qaradawi noted that zaka> t is not a mere obligation which is only related to religion but also is grounded in economics and social welfare.
Qaradawi insisted that zaka> t in the Islamic system reveals its various functions in a Muslim society, including religious, economic and social functions. These three functions combined express the fact that the obligation of zaka> t is rooted in ownership. As a religious function zaka> t is a manifestation of the belief that God is the sole owner of everything in the universe. What men hold is a trust which God made and a deposit which God gave. In its economic function, zaka> t gives strong support to the investment of wealth for the benefit of society, and leads us to stop hoarding wealth. As a result, the differences between classes and groups can be reduced. And in its social function, zaka> t gives stability to social life. It eradicates class hatred within society and stimulates a feeling of brotherhood and solidarity instead.
It goes without saying that zaka> t is concerned with ownership and its benefit is closely related to society and its economic life. It regulates the minimum contribution of wealth, making it a religious obligation from which the individual cannot free himself, or make concessions, since it is the right of society to be devoted to the benefit of the needy and disabled. The relationship between zaka> t and the social function of ownership can also be traced back to the concept of giving vicegerency (al-istikhla> f). Qaradawi demonstrated that the basis of this concept is the teaching that states that God is the absolute owner of everything in earth. The Qur'a> n states "Yea, to Allah belongs all that is in the heavens and on earth..." (al-Najm: 31) and "To Him belongs what is in the heavens and on earth, and all between them..." (T| a> ha> : 6). God is the creator and owner. What men have produced (muntaj) is a creation from God's creation.
Qaradawi intended to clearly underline that people are only stewards (mustakhlafu> n). They are only entrusted employees who have to develop and spend the wealth they get, and they have to benefit from it. Therefore, in his view, the wealth that people gain is a blessing from God. People can claim that it is gained from their work and effort. However, he said, people are not to forget the spiritual power of God, the first cause of the universe. The Qur'a> n says: "And Ye have no good thing but is from Allah..." (al-Nah} l: 53). This teaching, he asserted, has to be applied in both individual and social life as faith, a doctrine and a way of life. Therefore, people should not be reluctant to give a fixed portion (obligatory s\ adaqa or zaka> t) and another unfixed portion (other s\ adaqa) out of their wealth.
Qaradawi further believed that the concept of giving vicegerency (al-istikhla> f) influences social and economical life. This influence, according to him, explains the relationship between the obligation of zaka> t and ownership. Notice the influence of this concept as pointed out by Qaradawi: Firstly, this concept lessens a feeling of arrogance so that the rich will humbly get wealth from their work, for they are aware that the wealth belongs to God, and they are only the stewards who have to develop and take benefit from it. The wealth will be of little importance to its owners. As a result, they will easily disperse their wealth to relieve the poor. After all, they are more likely to accept Islamic rule and guidance concerning the management of wealth, for they also realize that Islamic rules are revealed by the true and original owner of wealth. Secondly, the concept of giving vicegerency gives the government justification for calling upon people to provide financial help, with which the state can cover the needs of the needy and fulfill both religious and government public interests. Besides, it also gives Muslim society a right of supervision (raqa> ba) over the wealthy. Muslim society in turn can take over authority of the wealth, if he is not able to control the limits of deputyship (al-waka> la). After all, it gives the poor and deprived encouragement to demand their rights from the rich and gives them awareness of the fixed portion of the wealth of the rich that God has entrusted to them.
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The first chain of influence is directed to the owners of wealth. Meanwhile, the second is directed to the state and society as the supervisors, and to the poor and the deprived as those who have a share in the wealth. From this point of view, Qaradawi intended to stress that the permissibility of private ownership does not negate the connection between wealth and its legal claims (h} uqu> q), one of which is zaka> t. Here thus also lies the relevance of the concept of zaka> t within the system of economy in Islam, which Qaradawi further describes by saying that the wealth in people's hands is a "trust" (ama> na) from God. The wealthy are the trustees. God is the trustor, to whom the trust should be returned. He claimed that it is completely wrong if people declare that wealth belongs absolutely to themselves.
It is interesting to mention here that, with regard to this, Qaradawi approvingly cited Auguste Comte, one of the founders of sociology, who, according to the Arabic translation used by Qaradawi, stated that richness is a social function. 28 Comte indeed asserted that the rich are employees in a social system (al-niz} a> m al-ijtima> 'i> ). This means that being employees, the rich must be responsible for their tasks. If they fulfill their tasks, they deserve to continue in their position as employees, but otherwise, they can be removed. 29 Qaradawi commented on this statement saying that it is an excellent idea. However, as a Muslim thinker, he immediately referred to the Qur'a> n and said that such a function has also been established in Islam. The Qur'a> n says: "And spend in charity out of the substance whereof He has made you heirs," (al-H{ adi> d: 7). Elsewhere the Qur'a> n says: "If you are grateful, I will add more favors unto you, but if you show ingratitude, truly my punishment is terrible indeed," (Ibra> hi> m: 7). He approved of the teaching that the rich are not to allowed to manage and use this wealth according to their own plans and wishes. 30 Nevertheless, by saying this he did not intend to indicate that Islam dismisses the right of private ownership and disapproves of something many people approve of. In fact, he reiterates that Islam calls upon people to collect wealth. Moreover, he believed that work is also considered to be an act of devotion ('iba> da) and struggle (jiha> d) for the sake of God. 28 Ibid., p. 52. Yusuf Qaradawi's referring to Comte shows that he is not reluctant to borrow ideas from a Western scholar. Nonetheless, since he discussed the matter in the Islamic perspective, he also cited the Qur'a> n. 29 Ibid. 30 Qaradawi, Fiqh al-Zaka, p. 1544. Further Qaradawi emphasizes that work aims to create a good life. Attempting to create a good life, in his view, is human.
31 However, he believed that in order to reach a good life, not only material aspects but also spiritual aspects are of importance. These two aspects, according to him, can correspond to the fact that the wealthy, on one hand, should use their wealth in line with the shari> 'a, and that, on the other hand, they can enjoy the right of private ownership. In contrast to some teachings of Hinduism, Buddhism, and Christianity that aim at extreme asceticism for a number of special people like monks, Islam teaches that people in general can, within limits, enjoy the good life and its embellishments (al-Baqa> ra: 128).
32 However, for him, life can not rely only on material aspects. A good life can be achieved as well if people are close to God. To be close to God, in his view, is possible only through true belief and by doing good, not by abundant wealth.
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D. Zaka> t, Mutual Social Responsibility, and System of Islamic Economics
Zaka> t and the System of Islamic Economics
Different economic systems can be found in countries around the world. Qaradawi views such systems as communism, Nazism, and Fascism, as concentrating on one goal and ignoring the religious aspect.
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Communism is, for example, rejected by Islam, as this system is seen as having subversive and destructive activities. With regards to Islam's rejection of this system, Qaradawi seems to be in agreement with Abu al-A'la al-Mawdudi, a well-known Muslim scholar from the Indian subcontinent. He said that "this system is by its very nature inhuman." Mawdudi stressed that this system, like Nazism and fascism, is absolutely not in accordance with the nature of Islam. Focusing on the discussion on zaka> t, Qaradawi traces the system of economics in Islam. As has been clearly mentioned above, zaka> t is an established duty. It is a fixed legal claim laid on ownership. Meanwhile, other legal claims on wealth emerge when accidental needs arise. They do not have a definite amount nor a definite time. The Prophet Muhammad's saying: "Whoever sleeps soundly with a full stomach, while his neighbor is starving, is not a true believer (mu'min)" was believed by Yusuf Qaradawi to express the deep meaning of the teaching of mutual responsibility, as it is connected to a Muslim's faith.
Citing 38 Qaradawi, p. 934. 39 Ibid. See also Sami A. Hanna, "Al-Taka> ful al-Ijtima> 'i> and Islamic Socialism", an article reviewing Must\ afa> al-Siba'i's writing "Ishtira> kiyyat al-Isla> m", in The Muslim Connected closely to the Islamic system of economics, Qaradawi pointed out that zaka> t plays a significant role in combating poverty. In regard to this, he states that there are many ways to combat poverty. He simplified the ways into two categories. The first is a responsibility of an individual, which is work. An individual is not supposed to only expect help from others. He should work to get property. The Prophet Muhammad, when he was asked about what is to be given in charity, is reported to have said, "Every Muslim must perform charity", and to answer their further question of, "what if a person cannot find anything to give", he stressed that, "he should work with his hands to benefit himself and give in charity." When they asked again about what if he could not find that, Qaradawi taught that he should assist an aggrieved person in need and that he should do good and refrain from evil, which would be his charity. 40 The h} adi> th of the Prophet Muhammad above, according to Qaradawi, indicates that every individual must work for his living if he can and that giving in charity is not limited. An individual can give of his effort, his mind, his knowledge, his status and his money.
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Besides, the h} adi> th also identifies the fact that people have different capacities and abilities. Some of them can not cover their needs by their income from work. In fact, God calls upon the rich to give assistance to the needy. This leads other people to be responsible for their brothers. And this constitutes the second category in which the Muslim community, as well as the state, plays a role. Therefore, according to Qaradawi, the Muslim community should provide poor people with a guarantee. This guarantee takes the form of charitable gifts from relatives, the duties of neighborhood, zaka> t, other duties laid on wealth, like vows (nudhu> r) and expiation (kaffa> ra> t), and voluntary almsgiving (s\ adaqa). be different from the others and its relationship to the system of economy is clearer than the others. Hence, Qaradawi is optimistic about zaka> t and believes that it can solve the problems of poverty better than the other forms. This is especially true if, similarly, the state is responsible and contributes to covering the needs of its people.
Zaka> t as Social Solidarity and Security
There are a number of characteristics of zaka> t which differentiate it from other forms of financial assistance. Zaka> t is not an individual piety or a voluntary almsgiving (s\ adaqa), but an established duty. The amount on which zaka> t is levied, the kind of wealth subject to it and the groups of recipients are all fixed. Apart from this, no matter how one looks at zaka> t, be it from a legal, ethical or religious point of view, it is always compulsory. This is because, zaka> t, he argued, is a form of worship like prayer and fasting, with which the Muslims approach their God. Finally, zaka> t is a Prophetic practice. It is an almsgiving of part of the wealth of one group of society, which is represented by the rich, to the other, the poor. Thus, it is from society (umma) to society -from the wealthy hands to the needy hands. The two hands form one unit-Muslim society.
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From this concept of zaka> t appears a beautiful teaching of mutual responsibility in Islam, which includes all material and spiritual aspects of life. From those two aspects, ten types of mutual responsibility (altaka> ful) develop. The ten types of responsibility concern social manners, education, politics, defense, safety, ethics, economy, worship, civilization, and living, al-taka> ful al-ma> 'ishi> . 44 The last type of mutual responsibility, namely mutual responsibility regarding living, is according to Qaradawi, equal to the "mutual social responsibility or al-taka> ful al-ijtima> 'i> . 45 This is due to the fact that mutual responsibility of living is the closest form of social responsibility, as it is concerned with providing people with a life suitable to the dignity of man.
Qaradawi is not alone in promoting the concept of mutual social responsibility. Must\ afa al-Siba> 'i is concerned also with the concept and 43 Qaradawi, These ten types of mutual responsibility are also to be found in the article of Mahmud Shaltut "al-Isla> m wa'l-Taka> ful al-Ijtima> 'i> ." 45 Qaradawi, Vol. II, p. 934. even traced the root of the concept of mutual social responsibility from the five rights (al-h} uqu> q al-khamsa). He argued that Islamic socialism rests on five fundamental rights, namely the right to life, the right to liberty, the right to knowledge, the right to dignity and the right to property. And these must be guaranteed to all citizens. 46 Another scholar, Mahmud Shaltut, was of the same opinion and said that the concept of social solidarity or responsibility in Islam is conceived in the widest and most complete sense. It is then not limited to the needs of food, housing, and clothing. It stretches further to preserve the five rights of man, namely religion (al-di> n), life (al-nafs), children (al-nasl) , possessions (al-ma> l) and reason (al-'aql) . Shaltut argues that man's dignity is not complete, if one of these five rights is not protected.
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As to the originality of the concept, Qaradawi tried to convince Muslims that mutual social responsibility is different from any similar Western concepts. He alleged that the concept of mutual social responsibility of Islam is always compulsory. The fact that this mutual social responsibility of Islam involves both smaller units of society -the individual, family and neighborhood-and bigger units of society-the state-, is believed by Qaradawi to be a concrete difference between the understanding of mutual social responsibility in Islam and that found in the West. The universality of mutual social responsibility in Islam is another point differentiating it from similar Western concepts. He argued that mutual social responsibility is always relevant, in all periods and places, and stressed that the advantage of zaka> t extends to all societies in the world, as its distribution reaches all parts of the world.
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It is very clear that Qaradawi made a major point of zaka> t in its relation to mutual social responsibility. The major point is that zaka> t plays an important role in realizing mutual social responsibility as illustrated by its roles in social security (al-ta'mi> n al-ijtima> 'i> ) and social solidarity (al-d} ama> n al-ijtima> 'i> ), both of which have clear links with the system of economics 46 For a detailed explanation see Mustafa al-Siba'i "Islamic Socialism" (the extract of his book al-Wah} da al-Kubra> ) in Kemal H. Karpat, (ed.), Political and Social Thought, 47 For a detailed explanation see Mahmud Shaltut "Socialism in Islam", p. 128, and Mahmud Shaltut, p. 6. 48 Qaradawi, p. 401. in Islam. 49 But when does zaka> t play a role in social security and in social solidarity? zaka> t serves as social security (al-ta'mi> n al-ijtima> 'i> ) for people who pay zaka> t. In this context, zaka> t becomes an investment which may pay off in the future in case of financial weakness. Qaradawi describes this, being aware that there are many people who give their zaka> t one year, but another year, because of, for example, lack of wealth, or because of being far away from their country of origin with limited finances, they cannot pay zaka> t. Under those circumstances they become recipients of zaka> t (mustah} iqqu> n) instead. Zaka> t in this case is thus considered to be social security al-ta'mi> n al-ijtima> 'i> for their economic life.
In the same way, Qaradawi realized that there are many people for whom, because of a continuous lack of wealth to cover their needs, zaka> t is not obligatory. He recognizes these people to be poor people and so they continuously become recipients of zaka> t.
50 Therefore, for them, zaka> t functions as social solidarity (al-d} ama> n al-ijtima> 'i> ).
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It is then obvious that Qaradawi intended to convey that zaka> t is not only a guarantee for the poor but also for those who may be poor in the future. From his point of view, the relation between zaka> t and mutual social responsibility as well as the Islamic system of economics becomes very clear. Their relationship becomes more apparent when he relates these two factors or roles embodied in zaka> t to the Islamic system of insurance. He wrote that "the greatest form of insurance which Islam has legislated for its followers among those deserving to receive zaka> t funds relates to the category of al-gha> rimi> n (those in debt)." 52 Therefore, the Islamic system of insurance, according to him, can be found in zaka> t, particularly in the category of al-gha> rimi> n recipients. Some of the early interpreters of the word al-gha> rimi> n, he maintains, indeed said that, "it denotes one whose house has burned down or whose property or trade has been destroyed by flood or disaster. zaka> t can solve contemporary economic problems. When we understand Qaradawi's views on the Islamic system of insurance, we can also relate them to contemporary problems. Ibrahim M.A. El-Khouly said that, as the Qur'a> n laid down, zaka> t solves the problem of freedom, of indebtedness which threatens an individual with bankruptcy, hardship, stress, of defense and security of Muslim land against external threat and such matters, and of those who are away from their home seeking knowledge. 54 Moreover, Qaradawi held the opinion that mutual social responsibility does not merely aim to cover the minimum limit of the needs of livelihood (al-h} add al-adna> li'l-ma> 'isha) . It aims to fulfill the needs of adequate livelihood (tama> m al-kafa> ya). In his opinion fulfilling the minimum limit of the needs of livelihood is only to help people when they are in a critical situation or emergency.
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From this point of view, Qaradawi wanted to convey the idea that, while voluntary charity can only fulfill the minimum requirement of the needs of livelihood, zaka> t can supply the answer to cover all the needs of livelihood for the indigent. Here, he again showed the close relation between zaka> t and the concept of mutual social responsibility and in turn the system of economics in Islam.
E. Conclusion
Zaka> t, for Qaradawi, makes a fair contribution to social and economic stability. It is not used to merely meet the present needs of the poor and needy, but serves other functions that profoundly contribute to social life in a broad sense of social justice. Social justice, which is the ultimate goal of zaka> t, can be seen in the way zaka> t puts an end to the various causes of class hatred and creates space for brotherhood and solidarity. An attempt to achieve such social and economic stability does not depend on the personal feelings of the wealthy. It is rather based on a firmly established right, i.e., zaka> t.
54 El-Khouly, "Islam and the Pillars", p. 55. 55 Yusuf Qaradawi defined and restricted al-kifa> ya to the need of food, clothing, accommodation and others. The other Islamic jurists even said that providing students with books is included in the needs of adequate living. Further they also included marriage. That is why the jurists of the Islamic law maintained that the revenue of zaka> t can be distributed for both spiritual and material needs of the Muslim society.
Above all, Qaradawi is of the opinion that zaka> t, which encompasses the dimensions of social security (al-ta'mi> n al-ijtima> 'i> ) and social solidarity (al-d} ama> n al-ijtima> 'i> ), has a close relationship to the notion of mutual social responsibility (al-taka> ful al-ijtima> 'i> ) and the system of Islamic economics. His approach, that the concept of Islamic insurance can be adjusted to the interpretation of al-gha> rimi> n, and that mutual social responsibility aims to fulfill the needs of adequate livelihood, which can be supplied only by zaka> t, confirms his concern with the importance of zaka> t as the foundation of both the social and economic systems of Islam.
Nonetheless, a number of critical points need to be addressed here. Qaradawi is not quite clear about how this idealistic vision of zaka> t can function perfectly. He, for example, did not give a clear position on how the state must be involved in the management of zaka> t. He just said that zaka> t takes the place of mutual social responsibility, and hence, its application is the duty of the society, through the state. However, he continues to insist on its religious value; therefore he does not suggest the extent to which the state should play a role in the application of zaka> t. For him, an individual can pay his zaka> t directly to the recipients, if he sees it fit. Neither did he discuss clearly how zaka> t can be collected and allocated or distributed to reach all parts of the worlds to achieve the two functions, social solidarity and security, particularly social security related to the Islamic concept of insurance.
Above all, when he differentiates mutual social responsibility in Islam from similar Western concepts, Qaradawi merely alleged that the concept of mutual social responsibility of Islam is always compulsory and that it involves the responsibility of both smaller units of society -the individual, family and neighborhood-and bigger units of society-the state-without looking closely at how the Western concept works out. Taking the universal character of mutual social responsibility in Islam to differentiate it from similar Western concepts is too apologetic, as Western concepts of mutual responsibility similarly extend to all societies. In other words, to gauge the excellent concept of zaka> t in Islam, he did not have to take pains to compare it with other concepts.
The fact that Qaradawi rarely mentioned the doctrine of justice when he spoke of zaka> t is another point that needs to be questioned here. He did discuss the doctrine of justice, but he did not directly relate it to its social dimension. He instead discussed it in the context of how to apply zaka> t in a fair way, as justice is a basic foundation in ethical behaviour. In his Dawr al-Qiya> m wa'l-Akhla> q fi> 'l-Iqtis\ a> d al-Isla> mi> , he discussed "justice", which connotes a social aspect. However, in contrast to other scholars, such as Qutb, he did not express the social connotation of justice in the Arabic term of social justice, i.e., al-'ada> la al-ijtima> 'iyya. This is apparently related to Qaradawi's attempt not to be trapped in the revolutionary discourse developed by Qutb and remain in a middle position to campaign for Islam's relevance to contemporary social issues.
